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Introduction  

I’m researching Money, and our relationship to it as Christian communities. There are two strands to 
my work. Strand A) Theology: What is the story that the bible is telling in relation to money - and how 
this contrasts with the story the world tells us. Strand B) Praxis: What practices of financial 
discipleship can the contemporary Christian community be involved in that would be consistent with 
the biblical narrative. In particular I’ll be looking at the possibilities afforded by the relatively new 
phenomenon of Giving Circles – groups of people who pool their giving to achieve greater impact.  

I hope that my work more broadly, and this paper in particular, will be helpful to all in Christian 
ministry. This paper is dedicated to those with responsibility for leading churches, who I hope will see 
the immediate relevance of the themes under discussion for both their teaching and pastoral work.  

 

 

Themes and Structure  

In this paper I am concentrating on strand A of my research, the theology. In the pages ahead, I will 
summarise and make reflections on Money and Possessions1, the 2016 book by Walter Brueggemann. 
Brueggemann is widely respected as one of the world’s most eminent Old Testament scholars. 
Interestingly however, in this latest work he takes in the whole sweep of scripture from Genesis to 
Revelation. He is also known for emphasising the material qualities of the scripture, and indeed gives 
chapter 1 of this book the title ‘A Material Faith’. This approach serves him well in interrogating texts 
concerning money and economics in terms of their immediate, this-worldly implications. The pattern 
that emerges is that money, or wealth, is in itself not the problem. Rather, it is the distortion of money 
under conditions of ‘autonomy, self-sufficiency, and arrogance’ (p.278). We might say that in God’s 
political economy there is room for individuality, but not individualism, as the latter amounts to no 
less than rebellion against God. It forms the precondition for the construction of financial systems 
that serve the interests of the powerful and ratchet up economic stress upon the vulnerable, 
enriching those who already have more than they could ever need. What results is a deeply wounded 
world of war and want. The alternative, and our source of hope, is the covenant economy 
encapsulated within the phrase ‘Kingdom of God’.  

                                                             
1 Walter Brueggemann, Money And Possessions (Interpretation Series, Westminster John Knox Press, 2016)  
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Interviewed shortly after the book’s release Brueggemann commented:  

I think without forcing matters much at all I was simply astonished to find out that the same issue 
simply recurs almost everywhere in scripture… advocacy for a covenantal economics and resistance to 
extractive predatory economics.2 

We can precis these two conflicting economic models as follows:  

The Covenantal Economy   The Extractive Economy 

Story of Abundance.  

Just and inclusive.  

Property and prosperity widely spread through 
whole community within a generous set of social 
and legal arrangements.  

Story of Scarcity. 

Unfair and exclusive.   

Property and prosperity narrowly accumulated by 
autonomous elite via predatory social and legal 
arrangements.    

Old Testament expression:  

The Land of Promise  

Old Testament expression:  

The Kingdom of Egypt  

New Testament expression:  

New covenant communities known as church  

New Testament expression:  

The empire of Rome    

 

In order to provide structure to his grand tour of the scriptures Brueggemann arranges the 66 books 
into 14 sub-groups, which form his chapter structure. For the sake of brevity, I will further condense 
this structure into seven ‘witnesses’:  

Old Testament  New Testament  

1. Opening Witness – Covering Genesis and Exodus 
2. Covenant Witness - Covering Leviticus, Numbers, 
Deuteronomy, Joshua, Judges, 1-2 Samuel, 1-2 Kings, 1-2 
Chronicles, Ezra, Nehemiah 
3. Poetic Witness – Covering Psalms, Proverbs, Song of Songs, 
Ecclesiastes 
4. Prophetic Witness – Also covering 1-2 Kings, along with 
Isaiah, Jeremiah, plus Minor Prophets 

 

5. Messianic Witness - Covering the four 
gospels  

6. Church Witness – Covering Acts, Paul’s 
letters and Pastoral Epistles, James 
7. Final Witness – Covering Revelation 

 
 

 

                                                             
2 https://homebrewedchristianity.com/2017/05/30/money-and-possessions-with-walter-brueggemann/ 
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1. Opening Witness: Eden to Exodus  

Brueggemann opens Money and Possessions with a bold argument, that Israel’s ‘core narrative’ is ‘no 
coveting’. He finds that ‘The history of coveting begins... in The Creation narrative’ (p.18), specifically: 

When the woman saw that the fruit of the tree was good for food and pleasing to the eye, and also 
desirable for gaining wisdom, she took some and ate it. She also gave some to her husband, who was 
with her, and he ate it. (Gen 3:6 NIV)  

This linking of coveting deep into the psyche of desire is the only reference from the creation story 
that Brueggemann chooses to make reference to. We are left wondering why he skips over core 
elements of the story – principally that Genesis begins with a creation gifted by God, overflowing with 
abundance. This original state of abundance is surely important to the covenant tradition that he will 
later build his argument upon. Additionally, we might expect at least a passing reference to Genesis 
2:15, the mandate of stewardship given to the Adam, “the Lord God took the man and put him in the 
garden of Eden to tend and keep it” (NKJV). These words are followed by a note of divine concern 
regarding individual autonomy, embedded in the words: “It is not good that man should be alone; I 
will make him a helper comparable to him” (v18). We should note the implicit economic nature of 
providing a partner, not a servant with whom Adam could fulfil that mandate.  

It is perhaps a little unfair to be critical of Brueggemann at this point, before he has properly had 
chance to form his argument. However, a further opportunity may have been missed here to correct 
faulty teaching of dominion (Gen 1:28) that has wrought a troubling legacy, especially 
environmentally. That said, what strikes the reader is that these are likely to be deliberate omissions, 
the result of heavy editing. After all, Brueggemann has a big task ahead of him, can we blame him for 
being in a hurry to get to the major economic action of the book of Genesis, which he locates from 
chapter 40 onwards.  

 

Arriving in Egypt we find a ‘picture of seething, coercive productivity’ (p.20) and meet Pharaoh ‘the 
quintessential coveter’ (p.19). Genesis 41 describes to us the troubling dreams of Pharaoh, dreams 
that provide a pathway to prominence for a Hebrew prisoner – Joseph. We ought to reflect a little on 
the significance of the anxieties at the root of Pharaoh’s nightmares of scarcity. Anxiety, as 
psychological state afflicting one who already possess far more than he could ever need, is taken up 
by Brueggemann as an interpretive key. He notes that ‘Pharaoh is overcome with anxiety about food; 
he is frightened by the prospect of scarcity. There is surely some irony in the fact that the one with 
the most is the one who dreams of scarcity’ (p.19). At this point we can benefit from stepping out of 
theology for a moment to consider this in the context of contemporary socioeconomic scholarship.   
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‘The Inner Level’ (2018) by Kate Pickett and Richard Wilkinson builds on a theme of social inequality 
first discussed in ‘The Spirit Level’ (2009), taking a deep dive into the psychological effects of 
inequality. A substantial part of The Inner Level involves studying the effects of status anxiety – the 
question of where we might fit within the pecking order.3 Status anxiety would explain Pharaoh’s 
nightmares as a comment on his fears not in relation to his own personal comforts, but rather his 
deep concerns in relation to the geopolitics of the region. Scarcity could bring a powerful kingdom to 
its knees, leaving it open to pillage and conquest. Pharaoh needs a plan that will guarantee his 
regional dominance, and Joseph’s centralising political vision can deliver that for him.   

At the climax of the story, chapter 47, we find Joseph, now mature and at the height of his powers, 
literally living the dream. And what are the economic implications of this trafficked and tested boy 
coming to hold the helm of a superpower? Sadly, they are not good. Right up until the onset of the 
great famine Joseph appears to have been acting honourably. However, it seems that the opportunity 
to exploit the situation for the benefit of the power structure he has become an integral part of is too 
much to resist. In the preceding chapters (42-45), which describe the arrival of his brothers and his 
father, we have seen how conflicted he has become in his identity. We have learned of his capacity 
for deception, exemplified in the incident with the silver cup (Gen 44). Now we find him acting in 
Pharaoh’s interest to exploit the famine conditions, acquiring for him all the land belonging to the 
people, reducing them to serfdom and servitude.  

Brueggemann places substantial weight upon an interpretation of Gen 47:21 of which there are 
competing translations. The text describes the immediate implications of Joseph’s policies for Egypt’s 
population. The hermeneutical challenge traces back all the way to different renderings between the 
Samaritan Pentateuch, the Septuagint and the Vulgate texts, against the Masoretic Text. The most 
common rendering of this verse, based on the Masoretic, and found for example in the NJKV, is: 

“And as for the people, he moved them into the cities, from one end of the borders of Egypt to the 
other end.”  

The alternative, found for example in the NIV, is:  

“and Joseph reduced the people to servitude, from one end of Egypt to the other.” 

Whichever translation is followed neither represents a good situation. Is it better for a people to 
render their labour to an overlord, or to be coercively dislocated from their historic 
land? Brueggemann prefers the latter interpretation and bases a good deal of argument upon it. 
However, the extent to which the distinction matters is somewhat relativized by the verses that 
follow, which make clear that land ownership did in fact transfer entirely to Pharaoh, and that 20% 
of all proceeds from its cultivation would now be his by right in perpetuity (v26).  

 

  

                                                             
3 This feeling may be familiar to any clergy who have attended leaders’ events that require use of verbal 
gymnastics to introduce oneself whilst skilfully avoiding the question of how many people attend services. 
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Exodus tells of the great escape of God’s people from Pharaoh’s slave-based economy, an economy 
in no small part designed by Joseph. There is certainly a lesson here for policy-makers in the long-
term unintended consequences of ideas that seemed good at the time. (One immediately thinks of 
Brexit, or Universal Credit). Brueggemann believes that the ‘emancipation of Israel from Pharaoh’s 
Egypt was a departure from a regime of inordinate coveting’ (p.21). Central to the account of how 
liberation was secured is the figure of Moses, forming the template for office of Prophet-Leader. His 
confrontation with power becomes paradigmatic of many future confrontations in the epochs that 
will follow. We will consider this prophetic vocation in more detail in section 3.  

We ought to return again at this point to the theme of abundance versus scarcity. Brueggemann 
describes the wilderness beyond the Red Sea as a place ‘outside the domain of Pharaoh’s monopoly’ 
(p.21). It is also a place of scarcity, in contrast to Egypt which, whilst a place of oppression, was also 
an economy teeming with consumer goods: “We remember the fish which we ate freely in Egypt, the 
cucumbers, the melons, the leeks, the onions, and the garlic.” (Num 11:5) Thus, the years that Israel 
spends in the wilderness are tremendously important in re-founding trust within the community that 
God can and will provide for their needs. The experience of receiving the miracle of Manna (Exo 16) 
is central to forming this new spirit of trust. All biblical miracles are peculiar in their own way, and 
the manna is unique in being given as a predictable daily miracle, that operated within a set of divine 
limits: ‘first, there is enough, but it must be shared; second, the gift must not be stored up; third, the 
narrative ends with provision for Sabbath rest’ (p.22). Long after the crossing into the land of promise 
the manna habits of sharing rather than storing, and of ensuring a weekly sabbath, would live on in 
the imagination of the community as ‘Israel’s great witness against scarcity’ (p.26).  

Also significant in the wilderness narrative are the opposing accounts of worship: The Golden Calf 
versus the Tabernacle. In both cases the people funded worship with generous offerings. The contrast 
between them is the emotional state driving those gifts. Casting the calf was a product of a state of 
anxiety, the people felt alone without Moses, disconnected from God. Conversely building the 
tabernacle was an act of faith, a recognition of God’s presence with them and promise to remain with 
them, wherever they went, leading them into greater prosperity.  

Finally, we cannot underestimate the institution of the Ten Commandments, in Exodus chapter 20, 
as the seminal articulation of a just way for God’s covenant people to live. It sets out in succinct 
manifesto format simple guidance that, if followed, would underpin the building of a sustainable 
society. Firstly, Brueggemann wants us to notice the explicit reference to Egypt in the first command, 
a permanent reminder of the awful alternative to life under God’s rule. He then draws special 
attention to the 10th commandment “You shall not covet” bringing into relief its triple usage of the 
word neighbour, commenting:  

The neighbour is a line that must not be transgressed, because the neighbour is an undeniable social 
fact that will not go away. Acknowledgement of the neighbour, the neighbour’s presence, and the 
neighbour’s property is indispensable for a viable social order. (p.17) 

What follows in the rest of the book of Exodus, and on into the remaining three books that complete 
the Torah, is a detailed fleshing out of the covenant between God and Israel. It is remarkable for its 
attention to all aspects of human relations, social, economic and religious, as we shall see next.  
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2. Covenant Witness: Promises and Compromisers  

Leviticus, Numbers and Deuteronomy share a detailed vision and mandate for a common life, notable 
for its direct opposition to the socioeconomic regime that Israel lived under in Egypt. Brueggemann 
pivots the complex set of social and economic rules contained in these books on the covenant 
declaration Shemah Y’Israel, 

Hear, O Israel: The Lord our God, the Lord is one! You shall love the Lord your God with all your 
heart, with all your soul, and with all your strength. (Deut 6:4) 

He argues that God’s law is presented an either-or decision, with plentiful use of the conditional “if” 
offering the choice to love and obey God, and prosper; or forget and reject God, and perish. The 
perfect example of this choice can be found in Deuteronomy 30:  

I call heaven and earth as witnesses today against you, that I have set before you life and death, 
blessing and cursing; therefore choose life, that both you and your descendants may live’ (v19) NKJV 

Great chunks within the books of the law are given over to outlining the economic patterns to be 
observed including tithes, offerings and debt reliefs, often associated with seasonal festivals.4 
Brueggemann notes that ‘As the tradition develops, moreover, special emphasis is placed on the 
vulnerable neighbours who are without guaranteed social rights all the protection of an effective 
advocate’ (p.17) On the subject of debt relief he adds a fascinating aside, that historically ‘forgiveness 
was primarily an economic matter before it became a theological agenda’ (p.44). Ultimately, he belies 
that ‘The sum of all these regulations is the assurance that the emancipatory actions of the exodus 
remain in the work of the economy’ (p.49).  

Brueggemann considers Deuteronomy 15, dealing with debt, poverty and indentured labour, to be 
at ‘the heart of biblical teaching about money and possessions’ containing the ‘regulation that wealth 
is held provisionally and debt cannot become a permanent lever of the economy’ (p.47). He notes 
that the promise in verses 4-5 that “there will be no poor among you… if only you listen obediently 
to the voice of the Lord your God” (NASB) bears unmistakable similarity to the comment made of the 
early church community in Acts in which there “were no needy amongst them” (Acts 4:34).In order 
to ensure that we perceive the contemporaneity of these texts Brueggemann draws our attention to 
the text dealing with standardisation of weights and measures, comparing them with interest rates 
in the modern world (p.50). He notes that if we believe it would be unjust to allow variance in weights 
and measures then why do we allow differing interest rates, with the wealthy getting the best deals? 
This cannot be just if ‘justice is the maintenance of neighbourliness that permits all members of the 
community to flourish without the distortion or subversion of economic leverage’ (p.51).  

Under the leadership of Joshua, the river Jordan, marking the final barrier to land of promise, is 
crossed, in a miracle of entry that mirrors the miracle of exit from Egypt through the Red Sea. 
Brueggemann describes Israel’s task in entering the land as one of transformation, a reminder of the 
fact that they are not entering an empty land. There is a pre-existing economy in Canaan, a system 
that must ‘be transformed from one of predation to one of covenantal neighbourliness’ (p.35). 

                                                             
4 E.g. Lev 22:17-30, 25:1-22, 27:1-33; Num 15:1-21, 18:8-32; Deut 12:5-19, 14:22-29, 15:1-18, 26:1-15. 
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Entry into the land also means the end of the manna – the bread of saving which had daily reinforced 
Israel’s complete dependence on God. However, whilst the manna stops, trust in God must continue. 
Central to this is maintaining the practice of Sabbath. ‘In sabbath rest, the community publicly asserts 
that its life is not defined by production, consumption, and possession, but by the economic 
emancipation made possible by the lord of the exodus’ (p. 51). This weekly practice is a ‘resistance 
and alternative to the fatiguing commoditization of society’ (p.52). It also serves as a regular reminder 
of the seven-yearly cycle of debt-release (Deut 15) as well as the longer time horizon of Jubilee – the 
50th year, in which the economy is reset. Our modern minds may leap to dismiss this reset 
arrangement as utterly unworkable and yet Brueggemann underscores the point saying, ‘It is 
impossible to overstate the importance of this continuing tradition for issues of the real economy on 
the real world’ (p.53). The need for Jubilee to be written into the system tells us that even within the 
ancient covenant economy there was an anticipation that wealth would trickle upward rather than 
downward. How much more then do we need such reset protections in our unjust worldly system?  

The first major setback we encounter in Joshua is Achan’s sin, located in chapter 7. Here we see the 
consequences of dishonest gain and privatization of wealth, a denial of the economic covenant made 
with God and neighbour. It is interesting to note (v21) that Achan is aware of the precise value of the 
silver and gold he took and confesses that coveting preceded the stealing. “When I saw among the 
spoils a beautiful Babylonian garment, two hundred shekels of silver, and a wedge of gold weighing 
fifty shekels, I coveted them and took them” (Josh 7:21). As such ‘The sin of Achan is exactly a 
violation of the tenth commandment’ (p.58). Achan’s story is not the only occasion when temptation 
to take possession of the spoils of war creates problems. Following Gideon’s victory he is offered 
power by the people, who want to make him King. He declines the offer, but settles instead for 
wealth, asking them all to give him gold, stolen from the enemy in the battle. (Judges 8:24) The gold, 
fashioned into an ephod “becomes a snare to Gideon and to his house” (v27). 

 

From Judges through to Kings we see the nation compromising on the expectations set out in their 
constitution, finally rejecting its central premise – God’s direct sovereignty, by appointing a King. In 
1st Samuel the people’s demand for a King can no longer be held back. Chapter 8 describes that a King 
will not be a blessing for the people – Kings extract a heavy price for their protection through taxes 
and other forms of coercion and control. The full text of Samuel’s warning is stark:  

“And he said, “This will be the behaviour of the king who will reign over you: He will take your sons 
and appoint them for his own chariots and to be his horsemen, and some will run before his 
chariots.  He will appoint captains over his thousands and captains over his fifties, will set some to 
plough his ground and reap his harvest, and some to make his weapons of war and equipment for his 
chariots. He will take your daughters to be perfumers, cooks, and bakers. And he will take the best of 
your fields, your vineyards, and your olive groves, and give them to his servants. He will take a tenth 
of your grain and your vintage, and give it to his officers and servants. And he will take your male 
servants, your female servants, your finest young men, and your donkeys, and put them to his 
work. He will take a tenth of your sheep. And you will be his servants. And you will cry out in that day 
because of your king whom you have chosen for yourselves, and the Lord will not hear you in that 
day.”  (1 Sam 8:11-18) 
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Starting out by describing the penchant of Kings for war and going on to detail the royal sense of 
entitlement with respect to community property, this was a final plea from the prophet in hope that 
the people would come to their senses. “Nevertheless the people refused to obey the voice of 
Samuel” (v19).  

Brueggemann turns to examine the economics of the monarchic system, which he believes has a 
fundamentally different understanding of justice to that of the covenant community which preceded 
it. In moving from the latter to the former Israel replaces a productive decentralised economy within 
which goods circulate amongst all, with one that is highly centralised and extractive within which 
goods accumulate to an elite. In terms of understanding Israel’s transition to monarchic rule Saul 
simply is not mentioned by Brueggemann, who begins with David as ‘the first king of the dynasty’ 
who is ‘for the most part not portrayed as an aggressive taker… a king with a common touch for the 
people and not an accumulator of predatory wealth’ (p.64). That said, he believes that David is ‘at 
best… an ambiguous figure’ as ‘the ideology of taking is surely under way with him’ (p.65) – a 
reference to the incident with Bathsheba and Uriah.  

Following David’s death, the royal line quickly dispenses with God’s economy of the common good 
to pursue centralised wealth accumulation, exemplified by Solomon who essentially becomes a 
Pharaoh, even marrying into the Egyptian dynasty. Of Solomon Brueggemann believes it is helpful to 
read the biblical text as laden with a degree of irony. If this is the case then we will readily see that 
he is being portrayed not as ‘innocent or as virtuous, but as an eager accumulator of wealth with an 
endless, covetous desire for more’. Brueggemann goes as far as to call him ‘The Midas of ancient 
Israel!’ He even calls into question the true motivation for the building of the temple. Was it really 
for the ‘glory of God’ or was it ‘in fact an exhibit of royal wealth that called attention to Solomon as 
a winner in the great game of accumulation’ (p.67)? 

At the height of Solomon’s kingdom all the charts on the wall of Jerusalem’s Exchequer are showing 
success. However, if we consider success not in terms of GDP, or geopolitical influence, but rather in 
terms of obedience to God, or wellbeing of the people, then all is not well in Solomon’s kingdom. The 
king’s heart ‘was turned away from the neighbourly covenant; life was reduced to the pursuit and 
accumulation of commodities at the expense of vulnerable neighbours’ (p.68). Things go from bad to 
worse as the Kingdom splits after Solomon’s death, in what is essentially a tax revolt against his son 
Reheboam (see 1 Kings 12). A decent into corruption and infighting follows, and rising empires begin 
to circle around the ostentatious wealth that Jerusalem has on display. So much gold hoarded in one 
place would ultimately prove too great a temptation for the larger powers bordering the relatively 
small kingdom of Israel.  

 

 

3. Poetic Witness: Poverty & Wealth, Work & Wickedness  

The biblical literature we consider in this section is diverges from the historical material that preceded 
it in both form and content. In a sense, the recording of history is given a pause for reflection as an 
extensive collection of songs and sayings ponder on the way the world is. We hear advice, we hear 
anger, we encounter searching questions, many of them of implicit or explicit economic character. 



Autonomy vs Community 10 

For those with eyes to see, this economic dimension is never far from the surface. For example, in 
Song of Songs there are points when ‘exuberant love poetry alludes to the abandonment of wealth 
in the pursuit of love’ (p.166). Once we see this, we can also make sense of the brothers who feature 
cryptically in the song, as objectors to the maiden’s union with her lover (8:8-9). Brueggemann notes 
that marriages were a vital source of wealth transacted between families. Therefore, the brothers’ 
objection ‘is not primarily moral or concerned for her vulnerability and the prospect of her being used 
or hurt. It is economic! They seek to protect their economic interest by assuring the virginity of their 
sister’ (p.168).  

The Psalms and the Proverbs offer us contrasting accents in relation to wealth and poverty. Broadly 
speaking, the Psalms attribute the sorry state of the poor to exploitation by “the wicked”. Conversely 
the Proverbs frequently places the cause of poverty at the feet of the poor, the result of their own 
idleness and/or foolish conduct. This simple deeds-consequences logic contained within Proverbs may 
sound plausible, but only if the book is divorced from its companion texts – Job, Psalms, Song of Songs 
and Ecclesiastes.   

 

Loaded with emotive phraseology the Psalmists frequently raise issues of injustice, being confident 
in the location of God in relation to it. YHWH sides with the poor.  

All my bones shall say, “Lord, who is like You, delivering the poor from him who is too strong for him, 
Yes, the poor and the needy from him who plunders him?” (Ps 35:10 NKJV)  

Through these songs and poems we gain insight into the character of God, what Brueggemann 
playfully refers to as ‘Godness’. He asks, ‘what is required to qualify as “God”?’ In the Hebrew 
tradition, he comments, it is not to do with abstractions such as ‘omnipotence, omniscience and 
omnipresence’. Rather, ‘what constitutes Godness is transformative solidarity with the socially, 
economically vulnerable’ (p.105). 

Throughout the Psalms we encounter frequent references to “the wicked”5 who are guilty of a crime 
that Brueggemann describes as to ‘inflict damage on the common good’ (p.97). More often than not 
the sins that the Psalmist attributes to the wicked are economic, an arrogance that leads them to 
believe that they are ‘free to exploit the poor’ (p.101). Brueggemann notes that one of the principal 
ways in which their exploitation manifests is through ‘legal arrangements of taxes, loans, debts, and 
interest, all of which amounts to a dragnet against the vulnerable who are without protection’ 
(p.101). He adds: ‘The imagined autonomy of the exploitative powerful depends on the elimination 
of YHWH from the economic sphere of life. Already in the ancient world of Israel there was a 
readiness to imagine that the economy is an autonomous sphere that is unrelated to the reality of 
YHWH’ (p.102).   

At this point Brueggemann wants to ensure that the reader has no doubt as to the contemporary 
manifestation of economic practices divorced from the God who is ultimately the source and giver of 
all goods. He mentions by name the architects of the late twentieth century Neoliberal economic 

                                                             
5 There are far too many references to list as footnotes, 86 mentions across 46 Psalms.  
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project which he summarises with the phrase “Greed is good”6 (p.102). This project, is founded on a 
form of modern liberal calculus that eliminates ‘the notion of a God who limits greed in a substantive 
way’ (p.103). The fact that in order to buy, sell and work we all need to participate in this debt-based 
economy puts us at risk of also behaving as if ‘the economy is a sphere from which God is excluded’ 
as ‘YHWH has been confined to private and interpersonal matters outside the public domain’ (p.103). 
Based on what the scriptures have conveyed to us thus far about divine economics, we might predict 
that such a project, based on maximising autonomous accumulation, rather than furthering the 
common good, could never be sustainable. We ought not be surprised then when the whole 
international debt-finance machine unravelled in the global financial crisis of 2007-08. At this point 
the Jubilee principle no longer sounds far-fetched, as it serves as a positive, predictable reset instead 
of a negative, unpredictable boom-bust cycle.  

 

Unlike Psalms, which points to the many ways in which the endeavours of the poor are thwarted by 
the wicked, the worldview of Proverbs emphasises ‘a work ethic that commends diligence, that 
confidently expects diligence to lead to good material outcomes, and conversely treats laziness -  with 
its sorry outcomes -  as an alternative to diligence’ (p.122).  In this it has a more conservative leaning, 
teaching that ‘The world is ordered so that the diligent end up with a good measure of wealth, 
whereas the lazy end up poor’ (p.122). Brueggemann lists nine proverbs7 to show how each makes 
exactly this point, then says that ‘These Proverbs are variously utilized in our culture to condemn the 
poor, who are dismissed as lazy’ (p.123). The contrast in worldviews between Proverbs and Psalms 
reflects to a degree our contemporary political-journalistic culture. In broad caricature, within the 
left-wing press poverty has a systemic cause and it is tantamount to victim blaming to suggest that 
unwise choices by the individual play any part in it. Conversely, the right-wing press rarely admits to 
the existence of macro-economic forces that press down on whole communities, perpetuating 
poverty and rendering acts of personal diligence futile.    

Whilst the deeds-consequences logic of Proverbs emphasises personal responsibility and does not 
rage against the oppressors of the poor in the direct way the Psalmist does, the author does take 
time to judge members of the community who are ‘greedy for gain’ especially ‘unjust gain’. In 
Proverbs 31 there is a directive to advocacy on behalf of the poor, “speak out for those who cannot 
speak, for the rights of all the destitute. Speak out, judge righteously, defend the rights of the poor 
and needy” (v8-9). This instruction calls the reader to be ‘actively engaged in the unsettled economics 
of the community’ (p.119). Building on this point Brueggemann lists six proverbs8 that show there is 
a ‘deep alliance of the creator with the poor’ arguing that ‘This teaching clearly means to interrupt 
and contradict any sense that money is a private thing for one’s self alone’ (p.126).  

 

Turning backwards in the biblical canon to the book of Job, we can develop this argument further. 
Job begins in the mode of Proverbs, working on the assumption that wealth and status is earned. The 

                                                             
6 From the 1987 Oliver Stone movie Wall Street  
7 Proverbs 10:4, 10:26, 12:11, 12:27, 13:21, 14:23, 15:19, 16:20, 20:13  
8 Proverbs 14:31, 17:5, 21:13, 22:9,22:22, 29:7  
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testimony of Job ‘concerns his wise management of his wealth resources’ taking time to assure the 
reader that Job used his wealth ‘for the sake of the community, with special attentiveness to those 
without resources’ (p.133). Despite this great calamity befalls him, before his eventual restoration at 
the end of the story. Brueggemann believes that ‘in the move from prologue to epilogue’ the story of 
Job essentially reframes the entire calculus of wealth from its starting point of wealth as merit earned 
through diligent behaviour to its concluding realisation that ‘All is gift!’ (p.135). This leaves us with 
something of an open question around the significance of the pathway that leads some (but clearly 
not all) from diligence to wealth. Brueggemann’s conclusion appears to be that whilst this path is 
perfectly valid, to only understand wealth as a reward for personal diligence would represent 
defective theology by failing to grasp wealth properly understood as divine gift.  

As the book of Proverbs is closing we hear a prayer that almost acts as a trailer for the deeper 
ruminations on the meaning of life and wealth that we will find in the book of Ecclesiastes:  

Two things I ask of you, Lord; do not refuse me before I die: 
Keep falsehood and lies far from me; give me neither poverty nor riches, 
but give me only my daily bread. 
Otherwise, I may have too much and disown you and say, ‘Who is the Lord?’ 
Or I may become poor and steal, and so dishonour the name of my God.  (Prov 30: 7-9)  

 

Brueggemann describes The Teacher of Ecclesiastes as ‘a voice of realism about money that is based 
on careful observation’ (p.169). He comments on how the book witnesses to money having ‘an 
inscrutable dimension that cannot be readily decoded’ and yet is shown to be ‘compelling in its 
power… tricky and unpredictable’ (p.174). What The Teacher is clear about however is ‘the risks and 
the opportunities of the economy that is exceedingly slippery for vulnerable people’ (p.170). Within 
the text Brueggemann identifies ‘three major accents’ with respect to money and possessions. Firstly, 
that the pursuit of money, (along with wisdom, pleasure and work) is futile. Moreover, ‘Money is a 
passing value that will not ultimately make safe’ (p.170). Secondly, ‘The making of money leaves one 
dissatisfied and restless, because one never has enough’ (p.170). Thirdly, that ‘The full utilisation and 
enjoyment of one’s wealth while it is in hand’ is to be commended as such is a ‘gift from God’ (p.171). 

In summary these books show us that ‘covenantal, neighbourly social arrangements are exceedingly 
vulnerable to the force of unjust greed’ (p.124). Brueggemann’s overall reflection is that ‘There is a 
place for financial security in the horizon of wisdom teaching’ but that ‘It is not, however, to be 
secured at the expense of or withdraw from the common good’ (p.129). Those with a Calvinist 
heritage may be particularly attracted by the ideals of personal diligence resulting in financial 
prosperity. We are reminded that this possibility is far from universal unless the whole economy is 
ordered according to God’s vision of justice. Even then, as Job teaches, there is no guarantee that 
calamity will not befall anyway, or, as Ecclesiastes teaches, that prosperity in and of itself will never 
address our deeper need for meaning.  
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4. Prophetic Witness: Voices Of Disruption   

In this section we consider the important role of Israel’s prophets who ‘constitute a great disruptive 
force in its life and economy’ (p.139), disruptive to the ‘ruling elite, who had arranged the economy 
for their own benefit’ (p.140). We will consider events from the history books as well as the books 
commonly known as The Prophets. Illuminating attitudes and actions in relation to the intersection 
of money and power will be our primary concern, leading us to a variety of characters, not only those 
acting as prophets. We shall not be short of material as ‘The entire covenantal-prophetic tradition is 
committed to the notion that mercy willed by YHWH sets a limit on predatory wealth’ (p.154).  

Having already given attention to Moses and the exodus in an earlier section we will pick up the 
prophetic vocation with Elijah and Elisha. They are important figures in the development of the 
prophetic tradition. As witnesses willing to speak truth to power they follow the pattern of Moses in 
his confrontations with Pharaoh. The difference of course is that the challenge they bring is not to a 
foreign ruler but rather to an economic aggressor who sits on the throne of their own governing 
establishment.  

In the confrontations between Elijah and King Ahab we are reminded that religious affiliation has 
concrete economic implications. The story of Naboth’s vineyard (1 Kings 21) is rooted in God’s 
promise of ancestral land inheritance that is ‘rooted in a genealogy and narrative and a deep 
assumption of faith’ (p.71). This however, was of little importance to King Ahab, who had given 
himself over to the influence of Baal. We soon learn that in Baal’s economy everything has a price 
and any tactic, however dirty, is permitted if it leads to the fulfilment of desire. Following the murder 
of Naboth the prophet confronts the King, on the disputed vineyard property. We soon learn how 
seriously God views the events that have taken place as Elijah declares a grizzly death sentence upon 
Ahab and his whole clan.  

Second Kings 4 opens with a story that is deeply economic in nature, that of Elisha and the Widow. 
Its first line refers to a debt that is being ruthlessly pursued by a nameless creditor, even though the 
owner of the debt lies in the grave! The motif of an endless jar of oil - a highly tradable commodity in 
the ancient world - is an equivalent to the contemporary idiom of the ‘magical money tree’. We can 
chart a straight line of divine faithfulness between this story clear and that of the provision of manna 
in the wilderness. We ought to also note the role of the widow’s neighbours in maximising the 
miracle. Alone, even with a magic jar of oil, the widow would still be in trouble due to a lack of jars 
and pots into which to pour. With the help of the community around her she can maximise the 
miracle and effectively resist her oppressor. Thus, in this story Elisha ‘defied conventional 
arrangements of credit and debt and so restored a nameless widow to a viable economic life’ (p.71). 
In doing so he reveals God’s ‘capacity to produce abundance in defiance of the conventional 
economics of scarcity’ (p.71). 

These two stories, involving Elijah and Elisha open the way into the ‘prophetic corpus [which] offers 
a sustained critique of an economy of extraction that thrived in the kingdoms of Samaria and 
Jerusalem and in the larger Imperial powers that displaced those kingdoms’ (p.140). It is to these 
larger powers that we need to turn next in order to appreciate the prophetic role over-against 
prevailing economic arrangements.    
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Approaching the era of exile, throughout it, and beyond it, the economic backdrop is a system 
‘committed to economic extraction from the common population to produce surplus wealth for the 
ruling elite, who had arranged the economy for their own benefit’ (p.140).  This system becomes so 
all-encompassing that Brueggemann labels it Totalism. Whilst in his extensive body of prior work he 
has committed substantial energy to expounding the conflict between prophets and the powerful, 
famously in The Prophetic Imagination,9 his utilising of this particular word is a relatively new 
introduction. Indeed, in the afterword to PI’s recent 40th anniversary edition he notes the following:  

‘As I look back on the forty years since I first wrote The Prophetic Imagination, the one particular 
change that I might make in my articulation of a prophetic paradigm is this: I used the phrase “royal 
consciousness” to refer to the socio-ideological context in which Israel’s ancient prophets performed. 
I would now alter “royal consciousness” to “totalism,” thus making the reference more readily 
transferrable to other contexts like that of our own late capitalism… The term “totalism” refers to a 
socio-ideological arrangement in which hegemonic ideology takes up all the social space and allows 
for no alternative possibility. Its claim is “total”!’10 

Words are the weapons of the prophets as ‘Prophetic utterance is speech that disrupts totalism, is 
grounded in divine alternative, and is voiced as emancipatory alternative’ (p.141). The book of Isaiah 
opens with such a speech, addressed to “a sinful nation” (Isa 1:4). ‘Jerusalem, the centre of the 
predatory economy, is condemned for its failure to care for all of its population’ (p.144). Isaiah likens 
it rulers to Sodom and its citizens to Gomorrah. Ritual offerings are being offered to God, festivals are 
being observed, prayers are being prayed. However, because, “Your hands are full of blood!” (v15) 
they are described as “detestable” and “worthless” (v13), “a burden” (v14) and acts from which the 
Lord will “hide my eyes” (v15). There is ample further material throughout Isaiah with which to 
embroider this same point.  

Of Jeremiah Brueggemann concludes that ‘The poet has no doubt that their [the Jerusalem elite] 
great wealth is a result of that treacherous exploitation of those caught in their economic 
manipulations like helpless birds in a cage. It Is wealth secured at the expense of the community!’ He 
goes on to stress how that this shameful economic practice will have consequence, because those in 
power could have pursued a more equitable arrangement if only they had the political scruples to do 
so. ‘These same powerful people could have managed the economy to cause vulnerable people to 
prosper. But they did not, and so they are ready candidates for punishment and retribution' (p.150). 
This judgment is graphically foretold in the prophecy of Jeremiah 22:  

“But your eyes and your heart are set only on dishonest gain, 
on shedding innocent blood and on oppression and extortion.” 
Therefore this is what the Lord says about Jehoiakim son of Josiah king of Judah: 
“They will not mourn for him: ‘Alas, my brother! Alas, my sister!’ 
They will not mourn for him: ‘Alas, my master! Alas, his splendour!’ 
He will have the burial of a donkey - dragged away and thrown outside the gates of Jerusalem.” 

 (Jer 22:17-19)  

                                                             
9 1st Edition 1978, revised 2001 and 2018.  
10 Walter Brueggemann, The Prophetic Imagination: 40th Anniversary Edition (Fortress Press, 2018) p.127   
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The prophet Micah agrees, speaking out against ‘socioeconomic arrangements whereby the powerful 
- ruler, prophet, priest - collude in economic exploitation’ (p.147). His prophetic metaphor is even 
more strident, likening the practices of the ruling elite to cannibalism:  

“Listen, you leaders of Jacob, you rulers of Israel. 
Should you not embrace justice, you who hate good and love evil; 
who tear the skin from my people and the flesh from their bones; 
who eat my people’s flesh, strip off their skin and break their bones in pieces; 
who chop them up like meat for the pan, like flesh for the pot?” (Micah 3:1-3)  

The prophet Amos extends the forecast of divine judgment to Israel’s neighbours. Within their list of 
crimes he includes Tyre’s treaty-breeching slave markets (Amos 1:9) and Ammon’s military atrocities, 
committed as part of its expansionist policies (1:13). Of Israel he rails against its complacency and 
pride (chapter 6) which Brueggemann interprets as follows, ‘The critique is that such venal Indulgence 
has narcotized the wealthy to the social implications of their actions...  they do not have enough good 
sense to realize that such a style of life will lead to the “ruin” of the community’ (p.144).   

In the face of such blatant disregard for the principles and practices associated with divine justice we 
could be forgiven for lapsing into despair. However, the imaginative speech-acts of the prophets are 
not limited to doom and woe. They also speak to a further post-judgment horizon, a time of economic 
restoration, through divine gift. ‘Thus while the new wealth is freely given by God (confiscated from 
the nations), it is to be given to a community of obedience’ (p.158). This vision is given its ‘fullest, 
most important articulation’ in Isaiah 60—62, ‘a promise that summons to ecstatic hope’:  

“Arise, shine, for your light has come, and the glory of the Lord rises upon you. 
See, darkness covers the earth and thick darkness is over the peoples, 
but the Lord rises upon you and his glory appears over you. 
Nations will come to your light, and kings to the brightness of your dawn.” (Isa 60:1-3)  

 

“They will rebuild the ancient ruins and restore the places long devastated; 
they will renew the ruined cities that have been devastated for generations. 
Strangers will shepherd your flocks; foreigners will work your fields and vineyards. 
And you will be called priests of the Lord, you will be named ministers of our God. 
You will feed on the wealth of nations, and in their riches you will boast.” (Isa 61:4-6)  

 

“The Lord has made proclamation to the ends of the earth: 
“Say to Daughter Zion, ‘See, your Saviour comes! 
See, his reward is with him, and his recompense accompanies him.’” 
They will be called the Holy People, the Redeemed of the Lord; 
and you will be called Sought After, the City No Longer Deserted.    (Isa 62:11-12) 

 

The prophetic promise of return from exile was fulfilled in the time of the Persian emperor 
Artaxerxes. We must be cautious of overstating his benevolence in supporting the reconstruction as 
‘Persian interest in Judea/Israel was as a tax collecting agency that secured income from the province 
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to the benefit of the core government’ (p.78) Brueggemann explains the political structure of the 
Persian period, namely that the Persian imperial leadership required a local elite (people like Ezra and 
Nehemiah) to operate on their behalf. The imperial leadership would support local infrastructure 
initiatives, such as the rebuilding of the Jewish temple, as long as its net effect was a more reliable 
supply of tax revenues. The reality on the ground for the Jewish population in this period of history 
is that whilst they re-established their residency in their ancestral land, they were to all intents and 
purposes slaves within it, due to the harshness of the tax regime imposed by the Persian Empire.  

This reality is what meets us in Nehemiah chapter 5, a passage that Brueggemann describes as 
‘Certainly the most important text on economics in this literature of the Persian period and arguably 
the most important text of our entire discussion’ (p.92). We hear that the heavy burdens of tax, 
combined with other extortive and extractive practices have led to the slavery of the local peasant 
population, including it would seem, the pimping of local girls. There is an outcry… but ‘the outcry is 
not against Persia. It is against the Jews who are willing to collude with the policies of extraction at 
the expense of the other vulnerable Jews, a collusion not unlike that of Joseph with Pharaoh’ (p.92).  

What makes this moment so remarkable is the concrete action of Nehemiah in restoration of ancient 
covenant principles. It is also vital to note that in the chronology of events the restoration of the 
socio-economic covenant was essential to protect the peace upon which the completion of the 
physical reconstruction of the city depended. Indeed the recovery of the practical economic aspects 
of the law come before the great re-reading of the law to the people by Ezra. Brueggemann considers 
Nehemiah’s intervention a ‘huge wake-up call’ from what had been ‘routine economic exploitation’. 
In practice this restoration was ‘not unlike the Jubilee year that constitutes a return of inalienable 
property, or like the year of release from debts.’ (p.93). We take away an enormous lesson from this 
story, that ‘money and possessions must be subordinated to the common good in a way that 
contradicts the easy practice of acquisition by way of exploitative debt’ (p.95).  

 

If only the rebuilding of the city of Jerusalem with the new temple as its centrepiece provided a happy 
ending to the Old Testament. The words of the prophet Malachi assure us that sadly this was not the 
case. The text makes it clear to us that the second temple was once again fully functioning as the 
venue of worship and sacrifice. However, just as in the time of their ancestors, the sacrificial system 
had quickly become corrupted: “Cursed is the cheat who has an acceptable male in his flock and vows 
to give it, but then sacrifices a blemished animal to the Lord.” (Mal 1:14). The temple is at the heart 
of the nation’s economic life and within it God will not tolerate being short-changed. As the argument 
builds we see that God is not simply angry about the worship economy of the temple system, that 
was just the warm-up. Israel’s faithful, covenant-keeping God is preparing a breach-of-contract case,  

“So I will come to put you on trial. I will be quick to testify against sorcerers, adulterers and 
perjurers, against those who defraud laborers of their wages, who oppress the widows and the 
fatherless, and deprive the foreigners among you of justice, but do not fear me,” says 
the Lord Almighty. (Mal 3:5)  

In the unchanging mind of God, the just economic system set out for their forefathers who first 
entered the land still stands. Central and vital practices within that system, as we saw in the earlier 
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section dealing with the books of the law, were tithes, offerings and debt reliefs. Israel’s half-hearted 
maintenance of the sacrificial system falls far short of God’s expectation. The command to “Bring the 
whole tithe into the storehouse,” is essentially an exhortation to: begin fully living the generous 
economic pattern that I called you to those many generations ago. Once this just system is re-
instituted its outcome will be “so much blessing that there will not be room enough to store it.” (Mal 
3:10). 

 

5. The Gospel Witness: Messianic Abundance  

When reading the four gospels Brueggemann believes that ‘It is our task to situate the gospel 
narrative in a credible economic context that precludes old reading habits of privatism and 
otherworldliness’ (p.186). What he means by this is that successive generations of Christians have 
learned to read the texts in a way that tones down and marginalises their economic message. That 
we do this is all the more remarkable given the sheer weight of material relating to money and 
possessions within the four books. One of the principal ways that we perpetuate the problem is by a 
diminished understanding of the phrase “Kingdom of God”. Recovering the economic implications 
contained in those words is essential in Brueggemann’s vision of what it means to live authentically 
as a Christian. Therefore, in this and the next section we will follow a train of ideas that challenge the 
way we currently live and act as the church, all based on the assertion that the Kingdom of God is 
indeed an alternative economic sphere within which we may “we live and move and have our being” 
(Acts 17:28).  

If we seek a doorway into the economic witness of the gospels then Luke chapter 1 offers precisely 
that. Even before his birth, Mary’s song (Luke 1:46-55) provides ‘an anticipation of the story of Jesus 
and his ministry’. Brueggemann counsels that the Magnificat must be heard in harmony with the song 
of Hannah ‘which anticipates the revolutionary rule of David that is to come in Ancient Israel and will 
effect a social upheaval’ (p.197). The parallels within the two texts are unmistakable, as shown below. 
The meaning ought to be clear, that the heart of God remains intent upon bringing about an upheaval 
within the world’s social arrangements.  

Hannah’s song 

He raises the poor from the dust 
    and lifts the needy from the ash heap; 
he seats them with princes 
    and has them inherit a throne of honour. 

1 Samuel 2:8 

Mary’s song  

He has put down the mighty 
from their thrones, 
And exalted the lowly. 
He has filled the hungry with good things, 
And the rich He has sent away empty. 

Luke 1:52-53 

  

And so, we are led to the one who will inaugurate this great reversal of fortunes, the central 
personality of the Gospels, Jesus Christ. Arriving in a time of scarcity, Brueggemann describes him as 
the ‘agent of boundless abundance’ (p.203). This theme is certainly a feature of many miraculous 
events: the enormous catch of fish (Luke 5), the gallons of wine at the wedding in Cana (John 2), 
feeding crowds of thousands (Matt 14, Mark 6, Luke 9, John 6). He also argues the importance of 
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recognising ‘this-worldly material reality’ (p.185) within the work of Jesus. If we over-spiritualise the 
text then we may not perceive the many ways in which ‘Jesus was focused on issues related to money 
and possessions, the ways they are deployed in a world governed by God, and the ways in which they 
define and skew social relationships’. (p.185) 

Such a focus on materiality does not mean that Brueggemann denies or seeks to explain away the 
supernatural agency that Jesus exercised. Rather, he believes we are at risk of missing the point if we 
fail to see that Christ’s ministry was ‘conducted in subversive act and in disruptive word’ and 
‘concerned the performance of an alternative economy willed by God in defiance of the dominant 
economy’ (p.186). In this sense it is important for readers of the gospels to understand Christ’s words 
and actions in the foreground material in proper relation to the background material, that is, of the 
all-pervading Roman economy, which like that of Babylon before it, and Egypt before that, was ‘an 
economy of extraction’ (p.187). If we will read in this way then we are more likely to grasp the fuller 
meaning of his words and acts, not least his crucifixion and resurrection, through which he “disarmed 
principalities and powers” and “made a public spectacle of them, triumphing over them in it” (Col 
2:15 NKJV).    

To Brueggemann, steeped in Old Testament scholarship, the Kingdom of God means no less than, ‘a 
social practice and a set of social relationships that are congruent with the God of the covenantal 
Torah of ancient Israel’ (p.187). As such ‘It takes no imagination at all to see how the good news of 
alternative economics might be welcome news among the debtor class and an abomination to the 
creditor class’ (p. 189) The creditor class are identified as ‘the chief priests, the scribes and the 
leaders…’ who ‘wanted to eliminate him [Jesus], because he contradicted their socioeconomic 
arrangements’ (p.188). The debtor class are ‘all those left behind by the dominant economy’ (p.185) 
because the ‘defining reality of this economy was debt’ (p.188). Two portions of well-known 
scripture, are emphasised in support. The first, the occasion recorded in Luke 4:18 where Jesus reads 
from the scroll of Isaiah “The Spirit of the Lord is upon me, because He has anointed me to preach 
the gospel to the poor”; and the second, the ‘subject of debts and their forgiveness’ being central to 
the Lord’s Prayer, “Forgive us our debts, as we forgive our debtors” (Matthew 6:12 NKJV). 

 

Before reflecting on the message communicated by Jesus in his preaching and teaching, there is an 
important question to be dealt with that pertains to the manner in which he lived his public life. To 
what extent should the way in which Jesus and his team lived serve as a template for our own lives?11 
The writers of the gospels agree that worldly goods had no hold on Jesus. We know that he 
proclaimed to a would-be follower: “Foxes have holes and birds have nests but the son of man has 
nowhere to lay his head” (Matt 8:20, Luke 9:58). This state appears to be the manner in which the 
whole team of 72+ disciples, as well as the many women in their company, had chosen to live. 
Together they formed a travelling community living from a common fund administered by Judas. It is 
a terrible irony that he was trusted to be keeper of the shared purse as ‘Judas thinks in the categories 

                                                             
11 This question becomes all the more prescient in the light of references in Acts to early church communities 
being known as followers of The Way. Acts 9:2, 19:9, 24:14, 24:22.  
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of the old economy, in terms of a zero-sum nation about money’ and fails to recognise that ‘Jesus’ 
capacity for abundance is generative of all that is needed’ (p.203). 

There is certainly evidence to support a case for the abandonment of earthly goods as a tacit criterion 
for membership in the travelling ministry unit. We are told that the fishermen left their boats and 
nets (Matt 4:20, Mark 1:18, Luke 5:11) and that Levi the tax collector “left everything” (Luke 5:28). 
Upon closer inspection however, the leaving behind of property to join the itinerant team does not 
seem to have involved a total liquidation of personal assets. Later in the story the fishermen return, 
albeit briefly, to their villages and vocations. Luke’s telling of the calling of Levi has him leaving 
“everything” in verse 28, but in the following verse throwing a great banquet at his house at which a 
large crowd were eating.  

One particular encounter stands out as being of particular relevance for our times, that of the 
dialogue with rich young ruler,  found in Matthew 19:16-30, Mark 10:17-31 and Luke 18:18-30. Having 
asked his opening question around how to inherit eternal life, and being directed back toward the 
commands of the Torah, the young man presses Jesus further, and receives a more pointed 
instruction:  

If you want to be perfect, go, sell what you have and give to the poor, and you will have treasure in 
heaven; and come, follow Me. (Matt 19:21).  

Committing to do as Jesus asked was more than this young man could bear and “he went away 
sorrowful, for he had great possessions” (v22). The text then affords us the opportunity to listen in 
to Jesus and his disciples discussing what had just happened. The points they make resemble those 
we might want to make if presented with the same demand.  

One immediate reaction is astonishment (v25), with the disciples concerned that Jesus may have just 
raised the bar to Kingdom entry too high. From our own perspective we may feel similarly. We would 
certainly want to know whether the requirement for the rich to fully divest their assets is a general 
condition of becoming allied to Christ, or whether is this a unique case. If the young man was seeking 
to join the team of 72+ travelling with Jesus then it is likely that membership came with specific 
conditions. Brueggemann isn’t fully clear on whether he feels that Christ’s demand upon the young 
man is a general mandate or unique instance. He cites Luke Johnson’s claim that “Jesus demands 
complete renunciation of possessions for disciples”12 but does not clarify whether he means the 
original disciples who lived and travelled with Jesus, or whether he is speaking to us as today’s 
disciples as well. All he will say is that ‘the juxtaposition of “wealth” and “Kingdom of God” makes 
clear that Jesus is after an alternative economy that is not preoccupied with wealth’ (p.190).  

Peter’s reaction following the exchange between Jesus and the wealthy young man is one of 
assurance-seeking. He comments “See, we have left all and followed You. Therefore what shall we 
have?” (v27) Jesus responds with a remarkable promise: 

Assuredly I say to you… everyone who has left houses or brothers or sisters or father or mother or wife 
or children or lands, for My name’s sake, shall receive a hundredfold, and inherit eternal life. But many 
who are first will be last, and the last first.  (v28-30)  

                                                             
12 Luke Timothy Johnson, Sharing Possessions (Fortress Press, 1981) p.15 
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This reply reorients minds fearful of scarcity back towards the vast resources that become available 
to all who willing to live according to the gift economy of the Kingdom of God. It has much in common 
with the teaching recorded in Luke 6,  

Give, and it will be given to you: good measure, pressed down, shaken together, and running over will 
be put into your bosom. For with the same measure that you use, it will be measured back to you. 
(v38)  

 

Turning from the lifestyle of Jesus to the words he spoke, an instructive example is provided by the 
parable of the rich fool in Luke 12. As is so often the case, this encounter opens with a question, on 
this occasion relating to an issue around the sharing of family inheritance between two brothers. “Be 
on your guard against all kinds of greed” Jesus responds, “for one’s life does not consist in the 
abundance of possessions” (Luke 12:15). Pivoting back from the dialogue to address the crowd Jesus 
further critiques this spirit of greed using a parable, of a wealthy farmer who, revealing a mindset of 
personal autonomy that we first encountered in Pharaoh, daydreams of building bigger barns in 
which to store his growing excess of crop-wealth. Indeed, Brueggemann recalls how ‘the Hebrew 
slaves in Egypt were occupied with building more storage facilities for pharaoh’s massive 
accumulation’ (p.192). In the parable the man’s ‘self-congratulatory monologue about the 
accumulation is interrupted by God’ (p.192). The voice of God enters the story, addressing the rich 
man as a “fool” for seeing no further than himself, as his great resources are due to expire with him 
that very night.    

By way of commentary we should acknowledge that it is no accident that Luke places Christ’s famous 
“Do not worry” teaching immediately after the parable. Brueggemann believes that the driver behind 
the widely felt economic anxiety was ‘habitation in a culture of extraction that assumes scarcity’. The 
words of Jesus emphasise how ‘such worry about scarcity is inimical to a world where “our father” 
the creator of abundance, governs’ (p.193). Furthermore, just as we noted a parallel in the parable 
with the behaviour of the archetypal economic predator, Pharaoh, the teaching on worry brings 
attention to another economic villain. Surely it cannot be coincidental that Jesus points out the 
greater splendour of the wild flowers to the opulence of King Solomon, ‘practitioner of scarcity, 
accumulation, and greed’ (p.193). In Brueggemann’s words ‘Jesus has masterfully managed the 
parable to contrast commodity with creation. Commodity is presided over by fear. Creation is 
presided over by the God who generously guarantees abundance’ (p.194).  

The same discussion about economic worry features within the Sermon on the Mount passages of 
Matthew’s gospel. Interestingly here it is not preceded by a parable but by a ‘radical either-or’ (p.194) 
injunction: 

No one can serve two masters; for either he will hate the one and love the other, or else he will be 
loyal to the one and despise the other. You cannot serve God and mammon. (6:24) 

At this point Brueggemann quotes at length from the work of Jacques Ellul to show the method by 
which mammon ‘must be deprived of its sacred character and sacred power’ (p.195).  



Autonomy vs Community 21 

“There is one act par excellence which profanes money by going directly against the law of money, this 
act is giving... We have a very clear indications that money, in the Christian life, is made in order to be 
given away…”13   

Both renderings of the teaching on economic worry conclude with a remark that emphasises what it 
is that is truly worth seeking after: the Kingdom of God (Matt 6:33, Luke 12:31). Only at this point, 
having clarified the objective for all who would follow the way of Christ, does Brueggemann answer 
the question that eluded us in the encounter with the Rich Young Ruler. Should all who follow Christ, 
in all ages, renounce all personal property as part of that process? His answer is that the property 
itself is not the issue, rather it is the false security that we are prone to invest the property with. The 
security of a Christ-follower is to be in God alone. ‘Discipleship is the renunciation of that anxiety-
producing power; practically that renunciation is performed as generosity that is free of greed and 
has no fear of scarcity’ (p.196). Whilst we do not have space here to discuss it, we can reasonably say 
that Mary’s use of the jar of costly perfume to anoint the feet of Jesus is one of the great examples 
of a person enjoying rightly founded security and total freedom from scarcity-anxiety.   

 

 

6. The Witness of the Church: Being A Kingdom Community 

We have seen that in the gospels ‘Jesus is presented, in his proclamation of the kingdom of God, as 
announcing and performing an alternative economy of abundance that resists the dominant 
economy of predatory greed’ (p.205). As we now consider the books that deal with the growth of the 
church we will remain alert to material that further develops this theme. Christ as a physical earthly 
presence is no longer the centre of attention, however, post-Pentecost the Holy Spirit is now 
released, empowering the church to continue “all that Jesus began to do and to teach” (Acts 1:1).    

The Acts of the Apostles, flowing as it does from the gospels in an uninterrupted timeline, continues 
to be set against the historical backdrop of empire. In its record we find that ‘The apostles are 
regularly propelled by the Spirit to action and proclamation that pivot on the resurrection of Jesus 
and from that resurrection regularly anticipate a different way of being in the world’ (p.206). For 
example, we see in the shared practice of breaking bread together ‘economic ramifications’ that 
‘challenged Rome's economic policy of abundance for the elites and mere subsistence for all others’ 
(p.209). Throughout the book we see ‘the Empire is continually unsettled because the power of the 
Spirit, performed by the church, threatens the settled order’ (p.206).  

Borrowing again from Luke Johnson Brueggemann feels it is important for us to know that Acts 
‘contains a “multiplicity of models and mandates” about economics’ (p.207). One of the most 
important ways that its complexity manifests relates to an issue we explored in some detail in the 
last section - that of the extent to which renunciation of personal property is expected from those 
who would be followers of Christ. We saw evidence of a high expectation upon those who formed 
part of Jesus’ itinerant ministry team to release their hold on personal property. There are certainly 
points early in Acts that show a similar expectation continued, especially in its early chapters:  

                                                             
13 Jacques Ellul, Money and Power (InterVarsity, 1984) p76-77 
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All the believers were together and had everything in common. They sold property and possessions to 
give to anyone who had need. (Acts 2:44-45) 

No one claimed that any of their possessions was their own, but they shared everything they had… 
there was no needy person among them. For from time to time those who owned land or houses sold 
them, brought the money from the sales and put it at the apostles’ feet, and it was distributed to 
anyone who had need. (Acts 4:32,34-35)  

Brueggemann finds these texts compelling and takes time to explore their contemporary 
implications. To do this he makes a foray into the history of modern political economy, highlighting 
the impact of the writing of John Locke in particular, whose theories he feels have legitimated ‘the 
claim that an individual person could “possess” all that he could acquire’ (p.210). In doing this he 
reminds us of ideological barriers that stand in our way when we seek the meaning of a phrase such 
as “everything in common”. Steeped as we are in the totality of a culture of individualism, we lack 
experience in sharing money and/or property with others. Brueggemann appreciates this, stating that 
on his reading, being part of the Jerusalem church ‘did not and does not mean living in a commune, 
but rather that the property of all is situated in a social-moral context of community’ (p.211). There 
are important echoes of the Torah recognisable here, which we will consider shortly. There is also 
something very prophetic in the bringing together of people from all strata of society under a radical 
model of holding goods “in common”. In doing this ‘the early church spoke deeply against [social] 
stratification that was embodied in the imperial pyramid’ (p.211).  

Touching briefly on the Torah-rootedness of these earliest church practices it is helpful to recall the 
promise of Deuteronomy 15:4-5   

There will be no poor among you… if only you listen obediently to the voice of the Lord your God. 
(NASB)  

Here we witness a faithful community within which the ancient promises are becoming a reality. The 
social and political context has changed dramatically over the 1500 years since the law was given  – 
but God still honours his covenant. We also know however that the covenant was a two-way deal, it 
came with blessings for obedience and sanctions for rebellion. This becomes clear in the awful 
episode involving Ananias and Sapphira in Acts chapter 5. Going back to the Septuagint text 
Brueggemann shows how the same word used to describe the sin of Ananias and Sapphira  is used of 
the sin of Achan in Joshua 7. The text is clear that the holding of private property is not against the 
laws of the church, nor was liquidating the asset in itself problematic.  

Peter said, “Ananias, why has Satan filled your heart to lie to the Holy Spirit and to keep back some of 
the price of the land? While it remained unsold, did it not remain your own? And after it was sold, was 
it not under your control? Why is it that you have conceived this deed in your heart? You have not lied 
to men but to God.” (5:3-4 NASB)  

Rather, ‘It is the dishonesty and the deception that draws the ire of Peter’ (p.213). Once we have also 
read on to verse 8, and hear Sapphira in conversation with Peter, then the whole situation becomes 
clear. She and her husband have sold the land for a higher price than they had told the apostles and 
the apostles know this. Their contrivance is to deceive the community in order to secure their own 
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financial advantage. As such the text serves as a very stark warning that ‘private desire leads to 
violation of the community and affront against the Spirit’ (p.213).  

Beyond the church community in Jerusalem the book of Acts is peppered with other moments that 
are very revealing with respect to money and economy. The story of a convert from sorcery called 
Simon, in Acts chapter 8, shows very clearly a clash of Kingdoms. There is the kingdom of God, in 
which the Spirit’s work is by gift and available for the common good, versus the kingdom of the world, 
consisting of purchasing power and privatisation of goods.  

Peter answered: ‘May your money perish with you, because you thought you could buy the gift of God 
with money! You have no part or share in this ministry, because your heart is not right before God. 
(8:20-21 NIV) 

In Acts chapter 16 the exorcism of a slave girl has profound economic consequences. Prior to her 
liberation by Paul her fortune-telling ability had made a lot of money for her pimps. They demand 
retribution and the authorities side with them, resulting in the beating and imprisonment of Paul and 
Silas. Brueggemann notes that when those who stand up for God’s law start to challenge the 
economic order ‘The money-makers can mobilise the judiciary against the force of the gospel’. In so 
doing he reminds us that little has changed in 2000 years. However, he also wants us to know that  
‘the narrative makes unambiguously clear that the power of Jesus - against the demon who possessed 
the slave-girl,  against the Imperial order,  and against the money-makers -  is decisive and truthful in 
triumph’ (p.216).  

 

Economic material abounds in the writing of Paul to the early churches presenting us with the now 
familiar challenge of only being able to attend to a mere fraction of it. Brueggemann feels that the 
key to understanding the mind of Paul is God’s generous gift of grace. Paul’s ‘rejection of merit-based 
religion for him spilled over into a rejection of merit-based economics that was displaced by economic 
generosity that corresponded to the divine generosity of Grace’ (p.219). If this is the spirit within 
which Paul writes we also need to consider the audience to whom he is writing. One of the most 
noticeable features here is the degree of dissonance between the socioeconomic practices we saw 
embodied in the first church in Jerusalem, to those of the later churches that Paul writes to in other 
places. Brueggemann sees this noting, ‘Concerning economic matters we may see that the narrative 
of Acts is a model for alternative but not a report on a durable practice’ (p.206).  

Paul is clearly unwilling to allow the churches under his care to divorce their economic lives from their 
spiritual lives. He wants believers to be distinctly different from the culture around them, living a fully 
integrated life under the Lordship of Christ. Writing to the Romans he is aware that he speaks to 
disciples living in ‘a world of anxious, fearful calculation… amid an economy of anxious scarcity in 
which others are perceived as a threat or as a competitor for limited goods’ (p.226). However, the 
surrounding context is not to provide the pattern for their lives. Rather, in chapter 12, he lists the 
behaviours expected to be evident in the lives of those who have been “transformed by the renewing 
of [their] mind” (v2). This inventory includes maintaining a humble self-conception (v3), sharing intra-
personal giftedness (v4-9), sharing with those in need and practising hospitality (v13), speaking well 
of enemies (v14), maintaining friendships across the social strata (v16). A community of Christians 
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living out these qualities would be standing ‘in the long covenantal tradition that interrupts… vengeful 
economics’ (p.227).  

Addressing the church in Corinth he wrestles with a ‘church community that wants to make 
socioeconomic distinctions and differentiations among its members’. This appears to be a church that 
has yet to unlearn old habits of ascribing status based on a worldly pecking order of wealth and 
education. The rhetorical contrasts employed by Paul are almost mocking in tone: “We are fools for 
Christ, but you are so wise in Christ! We are weak, but you are strong! You are honoured, we are 
dishonoured!” (1 Cor 4:10). Here Paul is expressing ‘his deep and singular conviction’ that ‘the 
gospel… finds economic differences to be irrelevant and unwelcome’ (p.220). A similar point is made, 
in more cordial tone, in chapter 4 of Philippians, as he compares being well fed with being hungry, 
being in plenty and being in want. Here however the emphasis is no longer external, that is, the way 
that the gospel subverts the alignment of wealth with social status. Rather, the accent is on the inner 
work of the gospel in restoring a sense of inner contentment founded on ‘the reality of limitless divine 
generosity’ (p.221). 

If the members of church communities are not to use wealth and possessions for the purposes of 
status or security, what does Paul think they are to be used for? Generosity answers Brueggemann. 
‘As all possessions are gifts, so God “loves a cheerful giver,” that is, one who imitates god’s limitless 
generosity’ (p.222). In his second letter to the Corinthians Paul celebrates the poorer Macedonian 
church for their generosity, seemingly as a provocation to the church at Corinth (2 Cor 8 and 9). He 
then makes a connection between the “grace of giving” (2 Cor 8:7) exhibited by the Macedonian 
church, with that of their Lord and master who “though he was rich, yet for your sake he became 
poor, so that you through his poverty might become rich” (v9). Brueggemann believes that this is 
‘one of the most remarkable and defiant statements in all of gospel rhetoric’ (p.223). Why does he 
make this claim? Because ‘it is a defiance of all conventional economic wisdom that it takes money 
to make money’. In such ways Paul colours out the vision of the upside-down logic of the Kingdom of 
God and encourages churches to have confidence that ‘self-giving is a way to generate abundant 
wealth and well-being for others’ (p.223). Such self-giving finds its highest expression in the Kenosis 
poem of Philippians chapter 2.   

 

Before we leave the witness of the church a few comments on the witness of the pastoral epistles 
will also be helpful. Here Brueggemann reminds us that the Greek word oikos14 is at the root of our 
anglicised word ‘economy’. He does this to emphasise a thread within the letters that ‘runs from 
oikos to ekklesia, from household to church’ (p.241). The work of Douglas Meeks is cited as being 
instructive on this point:  

                                                             
14 “The ancient Greek word oikos (ancient Greek: οἶκος, plural: οἶκοι; English prefix: eco- for ecology and 
economics) refers to three related but distinct concepts: the family, the family's property, and the house. Its 
meaning shifts even within texts, which can lead to confusion. The oikos was the basic unit of society in most 
Greek city-states. In normal Attic usage the oikos, in the context of families, referred to a line of descent from 
father to son from generation to generation. Alternatively, as Aristotle used it in his Politics, the term was 
sometimes used to refer to everybody living in a given house.” https://en.wikipedia.org/wiki/Oikos  
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“Oikos is at the heart of both ecclesiology and political economy… The basic problem is that the church 
is alienated from both the biblical sense of the economy of God and a critical awareness of its actual 
situation within our society’s prevailing economy.”15  

Meeks is speaking of the contemporary Western church, stressing the importance of the fundamental 
unit of Christian community being properly knitted in to its covenant heritage in order to correctly 
perceive the forces acting in the world it now inhabits. Once we have established the ‘connection of 
oikos-Economics, we may judge that the horizon of these epistles invites us to think of good 
management of the economy in a larger scope, so that the economy is to be marked by generosity, 
hospitality, and order’ (p.241).  

Whilst these epistles contain ‘affirmations concerning wealth’ it is also important that we note ‘the 
severe warnings in these letters about money, for the writer sees that ill-managed money is 
destructive of Christian community and a hindrance to proper witness to the gospel’ (p.243). Such 
warnings can be found in 1 Tim 6:9 “those who desire to be rich fall into temptation and a snare, 
and into many foolish and harmful lusts”, in Titus 1:7 which emphasises that overseers in the church 
must not be “greedy for money” (all NKJV), and the extended admonishment in 2 Tim 3: 

In the last days perilous times will come: For men will be lovers of themselves, lovers of money, 
boasters, proud, blasphemers, disobedient to parents, unthankful, unholy, unloving, unforgiving, 
slanderers, without self-control, brutal, despisers of good, traitors, headstrong, haughty, lovers of 
pleasure rather than lovers of God, having a form of godliness but denying its power. And from such 
people turn away! (v1-5 NKJV) 

James 5:1-6 expresses even stronger words than these! We are persuaded by such texts that for the 
disciple, ‘the love of money or greed for gain is not an isolated matter but belongs to a cluster of 
seductions, all of which put the self over against the community and over against the god of the 
gospel.’ As such, ‘It is not money but the autonomous self that constitutes the problem, the refusal 
to submit to and participate in the common good of the community.’ (p.245) 

 

 

7. Final Witness: Victory And Renewal   

Finally, we arrive at the climax of the bible’s economic story, found in the book of Revelation. 
Brueggemann skips the opening letters to the churches in order to focus on the later chapters which 
is where he feels the main message is. His advice to contemporary readers is to suggest that ‘the 
testimony of the book functions to make strange what we have come to regard as normal life in the 
empire’ (p.279). Notice how Brueggemann equates our modern economic regime with that of empire. 
This is very intentional as he shares the broad scholarly consensus that the entity named Babylon at 
the heart of the Revelation vision is ‘code for Rome’ (p.268). Here in apocalyptic vision we meet the 
same clash of kingdoms that reverberated through the ministry of Jesus and the apostles. This time 
however the final climatic acts home into view as we witness ‘the termination of the economy of 
extraction practiced by Rome and the anticipation of a coming alternative regime’ (p.266).  

                                                             
15 M. Douglas Meeks, God the Economist: The Doctrine of God and Political Economy (Fortress Press, 1989)  
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Like many before him Brueggemann wants us to read Revelation with one eye on current world 
affairs. Doing this comes with a health warning as we are aware of others who eye the eschaton and 
enthusiastically equate its great beast with a foreign enemy such as Communism, or even the 
European Union! Brueggemann reassures us that he is not promoting any such speculation about the 
end of the world. The ‘termination of the empire of Rome’ (p.265) is at the forefront of his mind. 
However, in examining the historical judgment that is to befall Rome he intends to draw parallels 
with the modern economic phenomenon of globalisation. He certainly finds some profound 
similarities.   

The first of these is ‘commerce without morality’ (p.268) which is why Babylon appears in the form 
of a prostitute (Rev 17). In a market without moral constraints anything and everything can be traded 
for cash. Brueggemann uses the example of water as a topical example. He contrasts the attitude of 
a recent Nestlé CEO who believed that ‘placing a price on water’ is ‘essential to appreciating its value’ 
(p.277) with the heavenly promise “To the thirsty I will give water without cost from the spring of the 
water of life” (Rev 21:6). This is just one simple way in which we can see that ‘the reduction of the 
gifts of creation to purchasable commodity may be the ultimate pornography of the market’ (p.277). 
The warning to today’s Christian community is stark: living ‘in accordance with the empire that 
reduces everything to commodity is a deep perversion of the coming Kingdom’ (p.279).  

The second similarity between the sin of Babylon and our own economic system is pride in self-
sufficiency, “In her heart she boasts, “I sit enthroned as queen. I am not a widow; I will never mourn.”” 
(18:7 NIV) This prophecy directly mirrors the words of Isaiah 47, where Babylon is found “lounging in 
your security and saying to yourself, “I am, and there is none besides me.” (v8). There is only room in 
the universe for one “I am”. When an earthly system takes that name and wears it as a crown a 
contest is sure to follow for that claim ‘fails to reckon with the ultimacy of YHWH, who has set a 
severe limit to the autonomy of even the greatest of Empires’ (p.268).  

Third is the deception of others, “For your merchants were the great men of the earth, for by your 
sorcery all the nations were deceived” (v23). If the covenant economy is about growing the common 
good through an interdependent community of promise-keepers then Babylon-Rome is its antithesis. 
Its means may be technically legal but its contractual arrangements are works of deliberate 
obfuscation – the paper equivalent of the “dishonest scales” so detested in the Law (Deut 25:13-15), 
the Proverbs (11:1, 20:23) and the Prophets (Hos 12:7, Mic 6:11). Any economy that incentivises the 
parties within a deal to out-cunning each other will be unsustainable in the long term. The rate-fixing 
scandals that surfaced in the wake of the 2007-08 global financial crisis show how relevant this is.  

Finally, a contempt for the value of human life, especially of the righteous who resisted against her 
power. “And in her was found the blood of prophets and saints, and of all who were slain on the 
earth.” (18:24) The writer of the revelation has a bird’s eye view of this system, of its practices and 
of its consequences. Its momentum is maintained at great human cost, including the reducing of 
God’s image bearers to slavery, “cargoes of cinnamon and spice, of incense, myrrh and frankincense, 
of wine and olive oil, of fine flour and wheat; cattle and sheep; horses and carriages; and human 
beings sold as slaves” (v13). To be a voice of dissent16 within such a system, to maintain what 
Revelation calls a “testimony” (11:7, 12:11+17, 17:6, 20:4) always carries great risk.  

                                                             
16 Brueggemann prefers to use the terms counterdiscourse or countervoice 



Autonomy vs Community 27 

What then is the future hope that this final witness anticipates for us? It is that systemic evil will be 
overthrown as a critical step towards God “making all things new” (Rev 21:5). ‘The newness is surely 
more than economic; but it is economic in part’ (p.277). This much is clear as the apocalyptic struggle 
is followed by an eternally enduring state of prosperity in which ‘the poet can envision a peaceably 
ordered economy in which the vulnerable are no longer subject to abuse and exploitation’ (p.276). 
The vision with which the book closes is one of a new heaven and new Earth. We are reassured that 
“the old order of things has passed away” (Rev 21:4) It is a vision first articulated by the prophet 
Isaiah: 

For behold, I create new heavens and a new earth; 
And the former things will not be remembered or come to mind. 
But be glad and rejoice forever in what I create; 
For behold, I create Jerusalem for rejoicing 
And her people for gladness. (Isaiah 65:17-18 NIV)  

The economic basis of this New Jerusalem is also expounded:  

They will build houses and inhabit them; 
They will also plant vineyards and eat their fruit. 
They will not build and another inhabit, 
They will not plant and another eat; 
For as the lifetime of a tree, so will be the days of My people, 
And My chosen ones will wear out the work of their hands. 
They will not labour in vain. (v21-23) 

 

The book closes with the invitation to “Come!... take the free gift of the water of life” (Rev 22:17), 
because in this renewed creation ‘not only is water free. Life is free, given by the generous creator, 
not needing to be earned or purchased or deserved’ (p.277).  

 

 

Conclusion  

Looking back over our grand tour of the scriptures we can be sure that in Money and Possessions 
Brueggemann has provided us with a compelling resource that inspires ‘the recovery of the economic 
dimension of the gospel’ (xxi). Perhaps you have been persuaded that individual autonomy is a 
problem, a far bigger problem than we ever realised, because of its proclivity to fuse in a dangerous 
union with money. I certainly hope that in the course of reading this paper you will now be more 
confident in sharing the economic message of the bible, and better equipped to deal with the 
challenge of living within an economic system that pushes against core covenant principles. Doing 
that, truly seeking first the Kingdom in our local communities, will involve participating in Spirit-born 
oikos economies of radical sharing and gift that make no sense to the world around and yet are 
‘congruent with the gospel we confess’ (xxi). As you dare to step into that journey along with fellow 
covenant-keepers I pray that every step will lead you deeper into the divine abundance.  

 


